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PUBLISHER’S NOTE

This is a compilation of the 110 lectures that Swami
Krishnananda delivered from March to August in 1976 on
the Yoga Sutras of Patanjali. Patanjali’s Yoga Sutras are a
manual on mind control, meditation and mental
discipline—a manual for spiritual freedom. Crisp and pithy
in rendition, the sutras have an aphoristic quality and urge
deeper reflection and dedicated application.

Across various philosophies the denotation of yoga
varies. Patanjali uses the term ‘yoga’ to denote a complete
cessation of mental modifications so that consciousness
rests within itself in the state of moksha or liberation. This
teaching has been delivered through emphasis on practice
rather than mere philosophy. This is verily a manual for us
to operate the mind and thus our life.

The Yoga Sutras are divided into four padas or
chapters. The first chapter, the Samadhi Pada on which
this volume is based, focuses on concentration of the mind
and the practical aspects necessary for attaining meditative
absorption. The second chapter, the Sadhana Pada, is about
attaining and holding that single-pointedness through
reining in the agitations of the mind by cultivating
dispassion, discrimination and dedication. The third
chapter, the Vibhuti Pada, focuses on the technique of
samyama which is the combination of concentration,
meditation and communion for the liberation of the spirit,
while the fourth chapter, the Kaivalya Pada, is a
metaphysical disquisition which deals with various subjects



as a sort of explanation of some of the themes dealt with in
the earlier chapters.

It is fitting to draw the reader’s attention to the clarity
and simplicity with which Swamiji Maharaj comments on
these sutras. Swami Krishnananda was the living
embodiment of that awareness to which the sutras and all
spiritual texts guide. It is commonly said that Sanskrit, the
language of the Gods, is by far the only one that has
transcended, to some extent, the limitations of vivid
expression and bears in it the ability to express the nuances
of spiritual processes and the resultant experiences that the
great Sages and Masters have experienced and conveyed to
us. That Swamiji Maharaj is able to bend the limited
English language to yield to his knowledge is a completely
humbling experience.

These Yoga Sutras of Patanjali spoken by Swami
Krishnananda are being made available to the public for the
first time. It is our desire to retain the original lectures in
their spoken form to a large extent. The are some unique
twists of phrases and application of words that are uniquely
Swamiji in origin and it has been sought to allow those to
be as they were intended, without undermining the
reverence to the English language. Consequently the
lectures have been edited in very few places to render them
the way Swamiji Maharaj himself spoke them.



Chapter 1
THE AIM OF YOGA

The whole of our life is a successive series of efforts —
whether it is the effort that I put forth, or that which
someone else puts forth. All these efforts have a common
background, although the efforts of human beings are
variegated and there is also an apparent diversity of the
aims behind the efforts. The farmer’s effort is towards
producing harvest in the field; the industrialist’s effort is
towards production of goods and such other items in his
field; the effort of the schoolmaster or the professor is in
another direction; and so on and so forth. We have an
apparent diversity of aims, motivated by a diversity of
efforts.

But this is a great illusion that is before us, and we live
in a world of illusions which we mistake for realities. The
illusion arises on account of our inability to see beyond a
certain limit of the horizon of our mental perceptions. The
farmer forgets that the production of the harvest in the field
is not the only aim, or rather the ultimate aim, of his efforts.
It has another aim altogether connected with certain others,
and so on and so forth, in an endless chain which cannot
easily come within the comprehension of an untutored
mind. The stomach does not eat for its satisfaction. We
know very well why the stomach eats. The stomach may say
“I eat”, but it does not eat; the eater is somebody else,
though it is thrust into the stomach. The legs do not walk
for their own sake. What do the legs gain by walking? They
are walking for some other purpose - somebody else’s



purpose, not their own. Nor do the eyes gain anything by
seeing; the eyes see for somebody else.

Likewise, there is an inherent and underlying basic aim
which is transcendent to the immediate purpose visible in
front of any particular individual who puts forth effort, just
as the legs do not walk for their own sake, the eyes do not
see for their own sake, the stomach does not eat for its own
sake, and so on, and they seem to be functioning for some
other purpose. They can miss this purpose, and then there
is what we call dismemberment or disintegration of the
personality. When the aim is missed, the effort loses its
motive power and it becomes a fruitless effort, because an
effort that has missed its aim cannot be regarded as a
meaningful effort. Also, it may be possible that we may be
conscious of an immediate aim before the effort, but the
aims that are further behind or ahead may not be visible to
our eyes.

I will ask a question. We eat food every day so that we
may be alive. But why do we want to be alive? Is there a
purpose behind it? This question we cannot answer. Here is
a question which is beyond ordinary logic. Why should we
work so hard, and eat, and maintain ourselves, and exist?
After all, we are doing all this for existing. Why do we want
to exist? Suppose we do not exist; what is the harm? These
kinds of questions will be pressing themselves forward
when we go deep into the aims of the different activities of
our life. Finally, when we press the aim to its logical limits,
we will find that the human brain is not meant to
understand it.

We are limited individuals, with limited capacities of
understanding, and we can have only limited aims in our
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life — but we have unlimited desires. This is a contradiction.
How can unlimited desires be fulfilled with limited aims?
Life is a contradiction; it has begun as a contradiction, and
it ends as a contradiction. This is the reason why not one
has slept peacefully, or woken up peacefully, nor lives
peacefully. There is a subtle contradiction in sleep and a
pressing contradiction when we wake up, and an annoying
contradiction throughout our daily activities, so that there
is only contradiction. There is nothing else in life; and all
effort is meant to remove this contradiction. But if the very
effort at removing contradiction is itself involved in a
contradiction, then we are in a mess, and this is exactly
what has happened to Tom, Dick, Harry, X, Y, Z, A, B, C, D
- whoever it is.

The whole difficulty is that the structure of life is
arranged in such a pattern that the depth of human
understanding is incapable of touching its borders. We are
not simply living life — we are identical with life itself. One
of the most difficult things to define is life itself. We cannot
say what life is. It is only a word that we utter without any
clear meaning before our eyes. It is an enigma, a mystery —
a mystery which has caught hold of us, which extracts the
blood out of us every day, which keeps us restless and
tantalises us, promising us satisfaction but never giving it.
Life is made in such a way that there are promises which are
never fulfilled. Every object in the world promises
satisfaction, but it never gives satisfaction - it only
promises. Until death it will go on promising, but it will
give nothing, and so we will die in the same way as we were
born. Because we have been dying without having the
promise fulfilled, we will take rebirth so that we will see if
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the promise can be fulfilled, and the same process is
continued, so that endlessly the chain goes on in a hopeless
manner. This vicious circle of human understanding, or
rather human incapacity to understand, has arisen on
account of the isolation of the human individual from the
pattern of life.

This is a defect not only in the modern systems of
education, but also in spiritual practices — in every walk of
life, in every blessed thing. When the individual who is
living life has cut himself or herself off from the significance
of life, then life becomes a contradiction and a meaningless
pursuit of the will-o’-the-wisp. Why do we cut ourselves off
from the meaning of life and then suffer like this? This is
the inherent weakness of the sensory functions of the
individual. The senses are our enemies. Why do we call
them enemies? Because they tell us that we are isolated
from everything else. This is the essence of sensory activity.
There is no connection between ourselves and others, and
we can go on fighting with everybody. This is what the
senses tell us. But yet, they are double-edged swords; they
tell us two things at the same time. On one side they tell us
that everything is outside us, and we are disconnected from
everybody else and everything in this world. But on the
other side they say that we are bound to grab things,
connect ourselves with things, obtain things, and maintain
relationship with things. Now, these two things cannot be
done simultaneously. We cannot disconnect ourselves from
things and also try to connect ourselves with them for the
purpose of exploiting them, with an intention to utilise
them for our individual purposes. Here again is an instance
of contradiction. On one side we disconnect ourselves from
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persons and things; on the other side we want to connect
ourselves with persons and things for our own purposes.
The ancient sages and masters, both of the East and the
West, have deeply pondered over this question, and one of
the most magnificent proclamations of a solution to these
problems is found in the Veda. Among the many aspects of
this solution that are presented before us by these mighty
revelations, I can quote one which to my mind appears to
be a final solution - at least, I have taken it as a solution to
all my problems — which comes in the Rig Veda, the Yajur
Veda, the Sama Veda and the Atharva Veda. In all the four
Vedas it occurs: tam eva viditva atimrtyum eti nanyah
pantha vidyate ayanaya. This is a great proclamation. What
is the meaning of this proclamation? There is no way of
escape from this problem, says this mantra, other than
knowing “That’. This is a very simple aphoristic precept that
is before us: Knowing ‘“That’ is the solution, and we have no
other solution. Now, knowing “That” — what is this “That’?
Knowing has been generally regarded as a process of
understanding and accumulation of information, gathering
intellectual or scientific definitive descriptions in respect of
things. These days, this is what we call education. We
gather definitions of things and try to understand the
modes of their apparent functions in temporal life. This is
what we call knowing, ordinarily speaking. I know that the
sun is rising. This is a kind of knowledge. What do I mean
by this knowledge? I have only a functional perception of a
phenomenon that is taking place which I regard as the rise
of the sun. This is not real knowledge. When I say, “I know
that the sun is rising”, I cannot say that I have a real
knowledge of the sun, because, first of all, the sun is not
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rising - it is a mistake of my senses. Secondly, the very idea
of rising itself is a misconception in the mind. Unless I am
static and immovable, I cannot know that something is
moving. So when I say, “The sun is moving”, I mean that I
am not moving; it is understood there. But it is not true that
I am not moving. I am also in a state of motion for other
reasons which are not easily understandable. So it is not
possible for a moving body to say that something else is
moving. Nothing that is in a state of motion can say that
something else is in motion. There is a relative motion of
things, and so perception of the condition of any object
ultimately would be impossible. This is a reason why
scientific knowledge fails.

All knowledge gathered through observations, whether
through a microscope or telescope, in laboratories, etc., is
ultimately invalid because it presupposes the static
existence of the observer himself, the scientist’s capacity to
impartially observe and to unconditionally understand the
conditions of what he observes - very strange indeed,
really. How does the scientist take for granted or imagine
that he is an unconditioned observer and everything that he
observes is conditioned? It is not true, because the
observing scientist is as much conditioned by factors as the
object that he observes. So, who is to observe the conditions
of his own observing apparatus: his body, his senses - the
eyes, for example, and even the mind, which is connected to
the body? Inasmuch as the observing scientist - the
observing individual, the knowing person - is as much
conditioned and limited as the object that is observed or
seen, it is not possible to have ultimately valid knowledge in
this world.
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All our knowledge is insufficient, inadequate, temporal,
empirical - ultimately useless. It does not touch the core of
life. Therefore, we will find that any learned person,
whatever be the depth of his learning, whatever be the
greatness of his scholarship, is miserable in the end. The
reason is that life is different from this kind of knowledge.
It is an all-comprehensive organic being in which the
knowing individual is unfortunately included, a fact which
misses the attention of every person. It is not possible for
anyone to observe or see or know anything, inasmuch as
the conditions which describe the object of observation also
condition the subject of observation. The Veda points this
out in a mystical formula: tam eva viditva atimrtyum eti
nanyah pantha vidyate ayanaya. Now, when it is said, by
knowing ‘That’, every problem is solved, the Veda does not
mean knowing this object or that object, or this person or
that person, or this thing or that thing, or this subject or
that subject - it is nothing of that kind. It is a “That’ with a
capital “T”, which means to say, the true object of
knowledge. The true object of knowledge is to be known,
and when “That’ is known, all problems are solved.

What are problems? A problem is a situation that has
arisen on account of the irreconcilability of one person, or
one thing, with the status and condition of another person,
or another thing. I cannot reconcile my position with your
position; this is a problem. You cannot reconcile your
position with mine; this is a problem. Why should there be
such a condition? How is it that it is not possible for me to
reconcile myself with you? It is not possible because there is
no clear perception of my relationship with you. I have a
misconceived idea of my relationship with you and,
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therefore, there is a misconceived adjustment of my
personality with yours, and a misconception cannot solve a
problem. The problem is nothing but this misconception -
nothing else. The irreconcilability of one thing with another
arises on account of the basic difficulty I mentioned, that
the person who wishes to bring about this reconciliation, or
establish a proper relationship, misses the point of one’s
own vital connection - underline the word ‘vital’ — with the
object or the person with which, or with whom, this
reconciliation is to be effected. Inasmuch as this kind of
knowledge is beyond the purview or capacity of the
ordinary human intellect, the knowledge of the Veda is
regarded as supernormal, superhuman: apaurusheya - not
created or manufactured by an individual. This is not
knowledge that has come out of reading books. This is not
ordinary educational knowledge. It is a knowledge which is
vitally and organically related to the fact of life. I am as
much connected with the fact of life as you are, and so in
my observation and study and understanding of you, in my
relationship with you, I cannot forget this fact. The
moment I disconnect myself from this fact of life which is
unanimously present in you as well as in me, I miss the
point, and my effort becomes purposeless.

We are gradually led by this proclamation of the Veda
into a tremendous vision of life which requires of us to have
a superhuman power of will to grasp the interrelationship
of things. This difficulty of grasping the meaning of the
interrelationship of things is obviated systematically, stage
by stage, gradually, by methods of practice. These methods
are called yoga - the practice of yoga. I have placed before
you, perhaps, a very terrible picture of yoga; it is not as
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simple as one imagines. It is not a simple circus-master’s
feat, either of the body or the mind, but a superhuman
demand of our total being. Mark this definition of mine: a
superhuman demand which is made of our total being -
not an ordinary human demand of a part of our being, but
of our total being. From that, a demand is made by the
entire structure of life. The total structure of life requires of
our total being to be united with it in a practical
demonstration of thought, speech and action - this is yoga.
If this could be missed, and of course it can easily be missed
as it is being done every day, then every effort, from the
smallest to the biggest, becomes a failure. All our effort
ends in no success, because it would be like decorating a
corpse without a soul in it. The whole of life would look like
a beautiful corpse with nicely dressed features, but it has no
vitality, essence or living principle within it. Likewise, all
our activities would look wonderful, beautiful, magnificent,
but lifeless; and lifeless beauty is no beauty. There must be
life in it — only then has it a meaning. Life is not something
dead; it is quite opposite of what is dead. We can bring
vitality and life into our activity only by the introduction of
the principle of yoga.

Yoga is not a technique of sannyasins or monks, of
mystics or monastic disciples - it is a technique of every
living being who wishes to succeed in life. Without the
employment of the technique of yoga, no effort can be
successful. Even if it is a small, insignificant act like cooking
food, sweeping the floor, washing vessels, whatever it is -
even these would be meaningless and a boredom, a
drudgery and a stupid effort if the principle of yoga is not
applied.
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In short, I may conclude by saying that happiness, joy,
success, or the discovery of the significance of things,
including the significance of one’s own life and the life of
everyone, would not be possible of achievement if the basic
structural fundamentals are missed in life and we
emphasise only the outer aspects — which are only the rim
of the body of life whose vital soul we are unable to
perceive, because we do not have the instrument to perceive
the soul of life. We have the instruments, called the senses,
to perceive the body of life, but the soul of life we cannot
perceive, because while the senses can perceive the bodies
and the things outside, the soul of things can be perceived
only by the soul. It is the soul that sees the soul of things.

When my soul can visualise your soul, then we become
really friends; otherwise, we are not friends. Any amount of
roundtable conferences of individuals with no soulful
connection will not lead to success. Ultimately, success is
the union of souls; and yoga aims, finally, at the discovery
of the Universal Soul, about which I shall speak in some
detail later on.
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Chapter 2

THE FOUNDATION OF THE DISCIPLINE
IN YOGA PRACTICE

Once upon a time, people were under the conviction
that parallel lines can never meet. But today, some
extraordinary people say that wunder extraordinary
conditions parallel lines can meet. Also once upon a time,
Euclidian geometricians, the geometricians of the world,
were cocksure that the three angles of a triangle make two
right angles, and that nobody can controvert this truth. But
today, this is not regarded as ultimately true. Under other
conditions than conceivable by the ordinary mind, the
three angles of a triangle need not make two right angles.
Likewise, yoga is something which will take us by surprise
and require of us to cast aside our usual workaday notions
- even the notion of God, the notion of things, and the
world, and persons around. When yoga comes in its true
form, it will be a marvel to the tradition-ridden mind. We
will be required to cast aside all the ideas of God which we
have been holding in our minds up to this time. We will be
required to cast aside our idea of society and the world. We
may be required to dispense with the idea of our own
person also. Whatever we have been regarding as
worthwhile will become worthless before this great
knowledge. Whatever has been regarded as usual, ethic
al and moral may become meaningless before this great
requirement. Whatever we have been regarding as sacred
will become absolutely devoid of significance before it. All
this will come, one day or the other, before the seeking soul.
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Nobody imagined that the earth goes around the sun. It
is difficult to imagine that the earth goes around the sun.
Everybody thinks that the sun is going around the earth
because we can see the sun moving; so naturally, why
should not the sun move? Can we not believe our eyes?
And may I ask a question to you? If you cannot believe your
eyes and say that the sun is moving, how can you believe
anything else in this world, including myself sitting here
and yourself sitting here? If you cannot believe one thing,
well, perhaps the same rule may apply to many other
things. If we cannot believe our eyes for a commonly
accepted phenomenon like the rise and set of the sun every
day, how can we believe that there is a tree in front of us, or
there are people in front of us, or there is anything at all
meaningful in front of us?

Why I state all these things is because we have been
rooted in prejudices - ethical and moral prejudices, social
prejudices, personal prejudices, philosophical prejudices,
and religious prejudices. We are born in prejudice and we
will die in prejudice. Yoga is a cleansing medium which will
rid us of all this dirt of prejudice. Even the prejudice of the
most sacred and holy has to be cast aside.

I told you even the idea of God may have to be thrown
away when true yoga comes in front of you. You may be
wondering how I can cast out God. Well, you are not
casting out God; your idea of God must go because yoga
has come, and must come, to give you the necessary
medicine to cure the illness of the soul. The soul’s illness is
more terrible and more difficult to understand than the
illness of the body or any other type of malady.
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In the Katha Upanishad, the great master says that this
knowledge cannot be imparted by an ordinary person.
Rather, a person cannot speak this knowledge. The person
who teaches this, or expounds this knowledge, cannot be
regarded as a person at all — ananya-prokte gatir atra nasty
aniyan hy atarkyam anupramanat (Katha 1.2.8). Extremely
subtle is this point, beyond the comprehension of even the
subtlest understanding. Human thought cannot
comprehend it and, therefore, human beings cannot teach
it. Even one who receives this knowledge, a disciple, cannot
be regarded as a human being, really speaking. Neither is
the teacher a human being, nor is the disciple a human
being when we come to the actual point on hand.

Yoga is a superhuman principle working for a
superhuman purpose, through a superhuman medium. We
cease to be ordinary persons before this masterly science.
When we enter the field of this knowledge of the ultimate
science of the mystery of life, we do not enter it as a man or
a woman; we do not enter it as a human being at all. We
enter it as a principle. We know that there is a great
difference between a person and a principle. We are always
fond of persons and not principles because we cannot see
principles; we see only persons and things. But persons and
things do not exist, to tell the truth. It is principles that
exist. It is a law that exists. It is an order of things which
ultimately is the constituting factor of even things. We are
told even today that things do not exist, but only forces
exist. What we call things and persons are only forces.
There is no such thing as things and persons. But yet, we
are wedded to this notion of persons and things to such an
extent that we will die hard, indeed, in clinging to this
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notion of persons, things, and located objects. There are
neither located objects nor persons and things - there are
only powers, significances, meanings, which are impersonal
ultimately and not abstract in the sense of what our
understanding may regard as abstract.

To us, the concrete is that which we can sense - what
we can touch is the concrete, and what we cannot touch, or
cannot see, is abstract. This is not true; on the other hand,
under certain conditions it will be seen that what we cannot
sense is the real. What we sense is not the real. What we
touch, what we see, is only a reaction produced by the
operation of the forces in a particular manner. Can we
regard a reaction as a substance? The tangibility of an
object, the visibility of things, cannot be regarded as
substantial from its own, or their own, point of view. These
things are illusions in the sense that they are certain
experiences caused by contact of certain types of located
force with certain other types of force in the world. Yoga
now comes as the revealing science which opens up the
portals of a knowledge that is super-mundane.

As it was said, usually yoga is defined as ‘union’, and we
are, again, traditionally bound to the idea that union means
one thing coming in contact with another thing; but, no
such thing is yoga. It is not one thing coming in contact
with another thing. It is a union in the sense of
transcending the lower in the higher. A dream-object
getting united with the waking consciousness cannot be
regarded as a union of one thing with another thing. It is an
overcoming of the impediments to a real expansion of
consciousness. It is impossible for two things to come
together in real union, because that which is dissimilarly
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constituted cannot come in contact with another thing
which is also characterised by conditions different from its
own constitution. We cannot come in contact even with
God if our nature is different from that of God, because the
principle is that dissimilar features cannot unite. If our
characters or features are different entirely from those of
God, there is no question - there cannot be any possibility
- of our uniting ourselves with God. That there is such a
chance, that such a possibility seems to be there, implies
and ought to indicate that there is implanted in one’s own
heart and soul something which is characteristic of God
Himself. It is very strange, indeed, to understand this. So, it
is not real union even with God. It is a manifestation of the
potentiality that is in one’s own self.

Lastly speaking, we may say that it is a union in the
sense of a child uniting itself with the adult that it is going
to be. When a baby becomes an adult, can we say that the
baby has united itself with the adult? Is there union of the
baby with the adult? Nothing of the kind. There is only a
growth and a maturity — an expansion and a becoming of a
more profound reality. That is what is going to happen in
yoga. We are not coming in contact with anything; we are
growing into a wider perspective of our own lives and
becoming something larger, not in the sense of an
absolutely new thing altogether, but that which is already
rooted in our own selves, like a seed becoming a large
banyan tree. The seed does not unite itself with the banyan
tree — there is no union. It has become the banyan because
it is the banyan. So likewise, we become the Reality because
we are the Reality.
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This is an introductory remark that I make, which is
usually regarded as startling to common understanding.
But, all medicines are bitter. They do not come as honey
and milk, because they are forces which are intended to
rectify a deep-rooted, erroneous thinking and, therefore, a
hard effort is necessary to become ready for the reception of
this knowledge. Apart from the actual realisation or
experience, even to be prepared to receive this knowledge
we have to undergo a tremendous training. Even to become
a disciple, a great training is necessary, and I am not talking
of becoming a master or a yogi.

Religious texts, scriptures on yoga, have pointed out the
necessity of these preparatory disciplines, again and again,
to which most of us are likely to turn a deaf ear, because we
are more concerned with the aim rather than the means.
This is unfortunate, because while the goal is important, the
means to the realisation of the goal cannot be regarded as
less important. But we are not prepared to undergo the
necessary discipline which is the means for the
manifestation of the goal in one’s experience.

Truly speaking, the goal is nothing but the evolution of
the means. They are not two different things. If the
destination of our journey, say a place like Delhi, is to be
reached by a means, namely, vehicular movement along a
road, we may say the road is not identical with the
destination. Delhi is something; the road is another thing.
While this is so under ordinary circumstances, it is not so
in the spiritual field. The goal and the path are inseparable.
It is the goal that is manifesting itself as the path. And the
path that leads to the goal is nothing but an indicator of the
nature of the goal itself. So, one who seeks the goal has to
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live a life which is to become a means commensurate with
the nature of the goal.

What is the nature of the goal that we are aspiring for
through the practice of yoga? What are its characteristics,
its definitive features? Those features have to be seen in an
adequate measure in the means that we are adopting, in the
life that we are living, and the attitude that we are holding
in regard to all things - including God, world and soul, and
individual and society.

I was quoting a passage from the Katha Upanishad:
ananya-prokte gatir atra nasty. There is no hope of
achieving anything unless it is taught by a superhuman
person — this is what the Upanishad says. No amount of
study is going to help us, because knowledge that we gain
by study of books is something like drinking water from the
Ganga seen on the atlas. The atlas also contains Ganga. We
have got Mississippi and Amazon and Pacific and Atlantic
- we can see them in the atlas. But our ship will not drown
in the atlas-Atlantic and we cannot drink the waters of the
atlas-Ganga. Though we have got tremendous knowledge
of the entire physical features of the world by the study of
geography and have a wonderful Ph.D. in geography, we
cannot drink a drop of water from the Ganga that we have
studied in our books.

Likewise is the knowledge through books. It is all
wonderful, no doubt, but it is of no use when we come to
the question of the practice of yoga. For this the Upanishad
mentiones: ananya-prokte gatir atra nasty - we cannot
have the means of quenching our thirst for real knowledge
unless it is imparted by one who is ananya. This is a very
peculiar term used in the Upanishad. A person who is
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united with Reality alone can teach, because, as the Christ
said in one context, “It is not words that I speak; it is Spirit
that comes out.” The words of Christ were Spirit manifest -
energy, force of divinity that was revealed. They were not
merely sounds that he made in the sense of language.

Likewise, the knowledge that comes from a spiritual
master is not information that is gathered from books, but a
vitality that is issuing from himself on account of his
contact with Reality in his personal life. The Upanishad is
emphatic that no other hope is there: gatir atra nasty - no
other alternative. We cannot find an alternative, and there
is no hope of success unless this knowledge comes to us
from a living being who is rooted in contact with Truth. All
this is a great difficulty, no doubt; but naturally, yoga is a
difficulty. How can we have another difficulty greater than
this? All difficulty is nothing before this difficulty. This is
the master-difficulty we have in life, namely, the reception
of the knowledge of Reality. We have no other difficulty;
this is the only difficulty we have. And when this difficulty
is solved, every other thing also gets solved automatically,
because this is the root-malady, the root-illness, so when
that is obviated, everything else vanishes.

This is the caution that has to be given to every sincere
student of yoga, that one may not take it slipshod, in a
casual manner, as if everything will drop from the skies. It
will not drop from the skies unless there is strenuous hard
practise, as if we are melting our flesh, which is something
unthinkable for the human being. Who can boil one’s own
flesh? But this is what will happen to us when we actually
enter into this strenuous army discipline, as we may call it if
we like; something worse than that or more difficult than
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that, is the practise of yoga. There is an old saying that one
who is in search of knowledge has neither sleep nor
happiness. He neither wants to eat nor sleep, because his
mind is concentrated on how to acquire this knowledge.
And, as the Bhagavadgita again and again reiterates, it looks
very bitter at first, hard and impossible to stomach in the
initial stages, because all training is a painful process in the
beginning. Nobody likes to undergo training of any kind,
because training or discipline implies the restricting of the
movements of the human individual, the ego-ridden
individuality, which is, of course, very painful. The ego does
not wish to be limited, restricted or disciplined in any
manner whatsoever; but this is precisely what is called for.
Bearing in mind that the means to the goal is to be of the
same character as the goal and cannot be divested of its
nature, it is to be kept in view that a commensurate
discipline is to be undergone. For this, a place is necessary,
conditions are necessary, the Guru is necessary, and a
willing, yearning, aspiring, seeking spirit in the disciple is
necessary. All these conditions are obligatory.

Again, it has to be pointed out that this is the supreme
science of life. It is not one of the branches of learning, like
physics or chemistry, where we can choose any branch of
learning that we like in our educational career. This is not a
branch of learning which we can choose at our discretion.
This is the master science which is the root of all other
branches of learning, from which ramify every other form
of knowledge; and therefore, when this knowledge is
acquired, we have known everything. In the Upanishad the
query is raised, “What is it, by knowing which, everything
else can be known automatically?” It is this. If this is
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known, everything else follows. Everything automatically
follows — we need not go after other sciences. Every other
science is included in this science, because this mystery
includes every other mystery. And this power that acquires,
that comes to a person due to the practice of this discipline,
is inclusive of any other power that we can think of in our
minds.

With this clarified perspective before us, we have to
gird up our loins and take to it with the determination - do
or die. This is the final decision that we have to take: either
we do it or we die, that is all. There is no halfway between.
As a saying goes, there is no such thing as half-living. Either
we are living, or we are not living. We cannot say, “I am
half alive.” Likewise, half-yoga is unthinkable; either it is, or
it is not. To take to yoga is to dedicate one’s whole being to
it. Even at the initial step, the first stage, we are confronting
Reality in its totality. Even in the fundamental, the first, the
most initial stage of yoga, the whole of our being is
confronting the whole of Reality. It is not a part of our
being facing a part of God - nothing of the kind. The
density or the degree of manifestation of God may be less in
the initial stage, and likewise, the degree of the
manifestation of the totality of our being may be of a lesser
degree, a lesser category - that is a different issue. But our
total being is manifest for the purpose of confronting the
total Reality that is the universe. So totality or wholeness is
imperative, though the degree of manifestation of these two
may be less. It is a rise from a lower degree of totality to a
higher degree of totality, but totality is there. It cannot be
partial, so that we cannot give half of our mind to it, or a
portion of our mind. Even if one is not a genius and is in a

26



lower state of understanding, it does not matter; the whole
of whatever one has must be given, and it should confront
the whole issue and not only a part of it.

So, this is the foundation of the psychological discipline
necessary and called for in the practice of yoga. It has, truly
speaking, endless stages of ascent. One cannot visualise,
now itself, how many stages of ascent there are, though
mystics speak of a certain limited number of stages, broadly
outlined before us. The experiences and the disciplines one
passes through also vary in detail from person to person,
according to the structural peculiarity of the constitution of
the individual, though, generally speaking, we can lay down
certain broad outlines of the features of the experiences and
disciplines that one has to pass through, wherever one is
and whatever one be. Yet the minor details are so
complicated that it is impossible to tread this path without
a Guru; and our preparation for it also should be whole-
hearted.

With these few remarks I close today, and request you
to ponder over these meanings of yoga that I have placed
before you, and take to it in right earnest.
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Chapter 3
A BROAD OUTLINE OF THE STAGES OF YOGA

The practice of yoga, which is the main sadhana, has to
bear resemblance to the goal because, as it was pointed out,
the means and the end are not cut off from each other;
rather, the goal is finally going to be realised to be an
evolution of the means itself. There is a continuity of
process right from the beginning till the end. The path and
the destination have the sympathy of nature. The path
begins right from the place and the time where and when
the disciple finds himself or herself. Whatever be the
condition in which we are, just now at this moment, is the
first step in yoga. Therefore, the first step may not be of the
same character in different individuals, inasmuch as there
are various types of individuals on account of the difference
in the levels of their condition of evolution. Nevertheless,
each one should take the first step from the level in which
one is, and not from a higher step above the level of one’s
present condition.

The point to be remembered is that a living connection
should be maintained between one step and another step.
There is no such thing as a jump or a sudden rise, with a
disconnection between steps. There is a vital continuity,
like the gradual growth of a person from babyhood. We do
not jump from childhood to the adult condition. There is a
very, very slow growing process with a tremendous
continuity, with no gap whatsoever. The processes in yoga
are of a similar nature - a gradually growing, evolving,
blossoming procedure of the practice of consciousness.
Here we come to a very interesting and important essential
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in yoga. It is an education of consciousness that is called
yoga.

Every practice in yoga, even the first step, is a method of
educating one’s consciousness towards the attainment of
that which it is seeking in the process of this enfoldment. It
has been said by educationists that education is the
systematic procedure of evoking the perfection that is
already within. Everyone has perfection within oneself, but
it is hidden beneath, covered over by accretions of various
types. In education, knowledge is not imported from
outside. The teacher becomes an instrument in the bringing
out of the potentialities of wisdom already hidden in the
recesses of the heart of the disciple. Knowledge is
inseparable from ‘being’ and, therefore, the knowledge that
one is to acquire has to maintain this character of
inseparability from the being of the disciple, right from the
beginning itself.

In the most initial of stages, this identity of knowledge
with ‘being’ takes the crude form of body-consciousness
and attachment to one’s own individuality. It is from this
level that the evolutionary work of education should start.
At every step it should be remembered that knowledge
should not be isolated from being. In our modern systems
of education a mistake is committed, namely, the isolation
of knowledge from being, so that the student’s knowledge
need not have any connection with the personal life of the
student. So is the case with the teacher, the professor. The
knowledge he seems to have acquired, the education that he
has passed through, the career of education which he
regards as his achievement, does not bear a resemblance to
his being, so that he is one thing in his personal life and
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another thing in his profession. This is the defect of
modern education, and the defect of both the teacher and
the disciple. Hence, we find that we are unhappy after all
the knowledge that we have acquired, wherever it is and in
whatever form it might be acquired.

But yoga education is of a different nature. One must be
very cautious that knowledge does not become a profession
- far from it. The practice of yoga is neither a religious
tradition nor a profession of the academy. It is a way of
living, a condition of our being, to put it very, very
precisely. The condition of our being is the knowledge that
is really worthwhile, and any other knowledge is an external
growth which can be washed away by a bath with soap;
therefore, it will not help us. But that knowledge which has
become a part of our being - the knowledge which we are
living, the knowledge which is inseparable from what we
ourselves are — is worthwhile, and that is to grow into
greater width and depth in its profundity.

The initial misconception of human consciousness is
that it is a single individual in a society of beings. This
misconception has been taken as the right attitude to life,
because the feeling that one is a single, isolated individual
among many others has come on account of one’s
weddedness to the perceptions through the senses. Our
senses are our masters, unfortunately, and they have led us
into this quandary of insisting that we are individual units,
and that we are not in a position to continue in this
condition of an individual unit for a long time - it has to be
exceeded and made good by other means, such as contact
with other individuals by way of social relationship,
activity, etc. If individuality had been real, there would have
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been no necessity to establish relationship with other
people. The very fact that we feel a necessity of relationship
with others shows that we are imperfect. If we are perfect
individuals, why do we want contact or relationship with
anybody else? The individuality of a person is a restless
incompleteness, and this incompleteness is mistaken for
completeness. The inherent inadequacy of this individuality
expresses itself in an urge for contact with other conditions
in life — persons, things, situations, etc. — so that the lack in
one’s own individual make-up is made good by acquisition
of characters from the external world, characters which do
not belong to one’s own self and cannot be found in one’s
own self. The individual is a transitional process. That is
why there is growth, change, decay, death, and birth.

There is a continuous movement of the structure of the
individual, and this is called evolution. Bluntly put, it is the
process of birth and death of the individual. Why does the
individual die? Why should there be rebirth? The reason is
simple: there is incompleteness in the very nature of the
individual, in the very structure of personality, and
evolution is nothing but an attempt of this individual to
become more and more perfect by an increasing growth of
its nature, by repeated experiences through several
processes of birth and death, until it reaches a state of
completeness where there would be no further need to
establish relationship with externals. As long as there is a
perception of what is outside, the necessity to connect
oneself with that arises automatically, because there cannot
be mere perception, an empty perception without any
significance behind it. The significance is that one lacks
something - that is the essence of the whole matter.
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Otherwise, the perception itself would not be there. This
perception compels the individual to maintain a contact of
a positive or a negative character with that external
condition, person or thing. The positive contact is called
love; the negative contact is called hatred. Sometimes it is a
state of indifference also when there is an ambivalence
between love and hatred.

This is the philosophical background of the very
practice of yoga and, therefore, the need arises to view the
practice of yoga in a very scientific manner, bereft of all
prejudices of creed, caste, religion, colour, etc., and take it
in a very impersonal, dispassionate manner so that it is a
matter of life and death for every one of us. Thus in the
practice of yoga it comes to this: the nature of the goal has
to reflect itself in the means adopted and, therefore, to the
extent we are able to comprehend the nature of the goal, to
that extent our means also would be perfect and
commensurate with the nature of the goal. What is the goal
of yoga? What is the aim before us? What are we struggling
to achieve in the end? That would be a sufficient indication
of the nature of the means that we have to adopt. Is it rice
that we want, or wheat, or cloth, or vegetables, or fruit? If
we know what it is that we need, we can go to that
particular shop. Likewise, we are first of all to be clear in
our minds as to what it is that we are seeking through
thinking, or speaking, or doing anything. What is our aim?
What is our end? What is our purpose?

As I mentioned sometime back, the purpose may not be
very clear always, because we are used to pinpointing an
immediate purpose and forgetting the purpose that may be
beyond it. If we were to ask a person who works very hard,
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with a purpose, from morning to evening, “What is the
purpose of working?” - the common man’s immediate
answer would be, “I must work very hard to earn my
livelihood.” What does he mean by “earning my
livelihood”? “To maintain my social group and eat my daily
bread.” But why does he want to do this? “So that I may
live.” Why does he want to live? He has no further answer;
it ends with that. Why do we want to live? Nobody knows.
“I want to live, that’s all.” Now, the purpose takes us one
beyond the other, gradually, until we come to a point of
halt, and that halt is due to the incapacity of the mind to
conceive the main purpose of one’s existence. But that is
the inscrutable point which determines every one of our
activities, and forces us to behave in a particular manner in
our life.

All of our activities are motivated by a condition and a
purpose which is impossible to understand by the very
person who does those actions, so that we are like blind
people driven by blind forces, as it were. The forces are not
blind, though they look blind because we cannot
understand them. But yoga requires action with open eyes -
it is not blind action. It is not the blind leading the blind. It
is necessary that our minds should be vigilant, and eyes
kept open every time, at every step that we take. If a
particular step is not clear, it is better that we do not take
that step. Just as in the movement of an army, if we do not
know what is in front of us, it is better we do not hazard
going forward until we understand what is there. First of all
we should be clear as to what is there in front of us, and
then take the necessary step. When a particular stage comes
when it is all dark, oblivious, and clarified understanding is
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impossible, it is better for us to halt and then try to
investigate into what is ahead.

Here comes the need for a Guru. “I am in a dark
condition and everything in front of me is black. I cannot
see beyond the screen that is hanging in front.” With that
condition the disciple approaches the Guru, who will tell us
what the darkness is about. The darkness may be due to
various factors. Hundreds of factors can be the causes of
this impossibility to proceed further. So, until we reach the
last or the penultimate step in yoga, we require the
guidance of a Guru. It is impossible to walk unaided,
because we cannot see what is ahead of us. We always see
only one step — we cannot see a hundred steps ahead of us.
There is a sense of insecurity and uncertainty because of the
impossibility of piercing through the future, and it is then
that we need confidence and comfort from a competent
master.

Now we come to the main disciplines in yoga. We have
been trying to understand them in as impartial a way as
possible, as applicable to every human being in whatever
condition one might find oneself. The system of yoga is a
method of establishing unity with the atmosphere around,
harmony with all things with which one is apparently
connected - even invisibly, remotely. Ultimately, yoga has
been defined as a harmony, an equilibrium. Samatvarm
yoga uchyate (B.G. I1.48): Harmony is called yoga. This
force or system of harmony operates everywhere in nature,
outside as well as inside. And if we go deep into it, we will
find it is this principle of harmony that works as gravitation
in the external physical world, as chemical affinity among
the elements of matter, as that which brings into unity the
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various thoughts of the mind and makes us feel that we are
compact individuals. Otherwise, our thoughts will be
dismembered, with one thought having no connection with
another thought.

What is it that compels one thought to be related to
another thought so that there is a system of ideas and a
feeling of unity of one’s personality? It works as a necessity
for social collaboration and social brotherhood, harmony in
external society. It works as the logical principle in the
intellectual world so that we can deduce conclusions from
premises. How can conclusions follow from premises
unless there is a connection? The system of harmony
present in the logical universe of discourse is also a
manifestation of this ultimate principle of harmony, and it
is this force which works as love and hatred. It is that
principle of harmony that manifests itself as love and
hatred in the world, without one’s knowing how it actually
works. We are simultaneously pulled and repelled by the
very same force for different purposes, leading to the
ultimate purpose of reconciling ourselves with all things
around us. The pull of our individuality, with a vehemence
that is unthinkable, towards things outside is due to the
presence of this principle of harmony. Even the repelling
forces - that force which cuts us off from certain things in
the world through a dislike - even these forces are
ultimately the negative operations of the same force of
harmony. It adjusts and readjusts itself in various phases
for the purpose of bringing about ultimate harmony.

This principle it is that is before us, not merely as an
abstract legal formula like a law operating in another
concrete world, but as the very system and order of things
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in which we also find ourselves, with which we are
inseparably connected, so that in the practice of yoga we
become at once friendly with all things and all conditions,
in various degrees of comprehension. Maitri or friendliness
becomes the principle of action in the practice of yoga of
consciousness where, by the various modulations of
adjustment and readjustment, by inclusion and exclusion at
various stages, the intention behind it is to bring about a
complete inclusion of all factors so that there would be no
further necessity for the individual to feel a sense of
incompleteness in itself, and it rests in a state of perfect
harmony or kaivalya, as they call it - absolute freedom and
independence achieved through a harmony which does not
see a necessity for further evolution.

Therefore, in the very first and initial step, it is
necessary to visualise the presence of the goal, just as in the
psychology of education the purpose of education is kept in
view even at the kindergarten stage. It may be the ABC of
learning that the child has just started in the elementary or
primary school, but the teachers are fully aware of what
they are doing and why these things are being done at all.
In the same way, even the most rudimentary discipline that
is prescribed in yoga has a connection with the ultimate
aim that is in the mind of the teacher.

One of the defects of individual life is an inherent
feeling of exclusiveness, and this feeling of exclusiveness is
called egoism in its various manifestations. We feel as if we
are totally different from others, and this feeling, when it
asserts itself with great force, becomes the principle of self-
affirmation or egoism. Therefore, egoism is not a virtue. It
is a defect of personality, which on account of its false
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teeling of exclusiveness, resents any kind of assistance from
externals, though it cannot exist without such assistance
from externals. So, the principle of egoism is a
contradiction, and it brings sorrow to the person. It cannot
exist without assistance from others, and yet it resents
assistance from others because it asserts its own
completeness. The knot of this exclusiveness has to be
gradually untied by systematic inner discipline — such as
intellectual, moral, social and spiritual educational
processes.

To give a very prosaic, common and very broad outline
of the stages of yoga — I am not referring to the stages of
Patanjali’s yoga which, of course, are a different thing
altogether — it may be said that there are four stages. The
most fundamental and the immediate stage would be the
need for social collaboration and adjustment of personality
with society. One cannot be an enemy of society and then
live in it. The method, the degree or the nature of this
adjustment of oneself to society is an art by itself. This is a
very important thing to remember, even by those who
think that their aim is God-realisation and that they have
nothing to do with temporal events. It is not true that we
have nothing to do with temporal events, because the
temporal is the face of the eternal - and not simply cut off
from it. There is some connection even between our dream
life and waking life, though they are poles apart in their
character.

Therefore even vyogis and teachers of yoga, like
Patanjali, insist upon this necessity to bring about the
needed harmony of relationship in one’s social existence so
that there is no insecurity and unhappiness caused by social
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factors. Each factor has to be very carefully and intelligently
manoeuvred by us, independently if possible, otherwise
with the guidance of a master. The second stage is
individual self-discipline, which is still a higher stage. After
social adjustment comes individual discipline, which is a
very clear and palpable step that we have taken in the
direction of spiritual achievement. This personal or
individual self-discipline is, of course, a very difficult thing
to conceive of and practise. It has many sides and many
aspects to consider, and it takes many years to achieve
certain concrete and tangible results. The intention of this
is to reach the third stage, which is very advanced. Most
people cannot even conceive of what it is - namely, a
consciousness of universal interrelatedness. That is the
third stage we reach in yoga. The last one is, of course,
absolute oneness. That is where we are driving at, finally.

So from external diversity, we gradually rise to greater
and greater harmonious wholes of achievement by
disciplines which look individual in the beginning, but they
assume greater and greater universal character as we
proceed further. Thus we have a very symmetrical and
systematic science before us which touches every little act
and function of our life, so that in the practice of yoga we
have no such thing as something unimportant or an
unconnected event or affair. Every little thing seems to be
connected with our goal, and the smallest thing will
demand recognition - a fact which will come to our notice
as we go further.
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Chapter 4
INDIVIDUALITY AND CONSCIOUSNESS

Contact with the Eternal, being the aim of yoga in its
successive stages, requires non-contact with temporal
things simultaneously. This is something very essential, and
is perhaps the main feature of all practice. Contact with the
Eternal necessitates non-contact with temporal things. The
reason is this: the character of the Eternal, which is
supposed to be reflected in the practice, as it was pointed
out earlier, is such that it cannot be reconciled with any
type of externality, isolation, physical location or separation
of any type. The Eternal is not something external.

The Eternal is a very peculiar something which what we
call the normal human mind cannot comprehend, and
therefore it is so hard to concentrate one’s consciousness on
its Being. But whatever may be the intrinsic structure of the
Eternal Being, it calls for a non-contact from particular
features visible to the senses, because the one very
important character of the Eternal is that it is not an object
of the senses. So anything that presents itself as an object of
the senses has to manifest characters different from that of
the Eternal. Eternality and externality are not identical; they
are two distinct characters of the realm spiritual and the
realm temporal.

The concept of the Eternal does not enter the mind
because of the attachment of the senses to externality. The
mind follows the senses. It is only a servant of the senses,
and though often we think that the mind is superior to the
senses and a master of the senses, that is only in theory. In
practice, it is a servant - it is a slave. It only decides cases
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according to the reports of the senses - like a judge who is,
of course, expected to exercise personal discretion, has to
depend on evidence from external sources. He cannot use
his discretion quite contrary to the reported evidence.
Something like that is the condition of the mind and also of
the intellect. The intellect merely decides a case upon the
particulars gathered by the mind in terms of sense-
perception. So our entire life in this world is something
non-eternal, in its internal nature as well as outward form.
Yoga is a process of turning the tables around, as we
may call it - a revolution to be brought about in our
perceptive consciousness, and an effort to insist upon the
presence of the Eternal in the non-eternal. Yoga is the
persistent attempt of consciousness to interpret everything
in terms of the Eternal, though this is done in various
stages. But, even at the first stage, the fundamental requisite
for a non-externality in attitude is demanded. This is a very
simple fact to state, but a very difficult thing for the mind to
accept and for the personality to take up for practice,
because life is nothing if it is not external. Everything is
external. Even our body is an external object because it can
be seen in space and time. The individual perceiver or the
seer, the bodily personality, is as much an object of sense in
space and time as any other object of sense. So we live in an
objective world, in a very uncomfortable situation, really
speaking. Everything is an object; and if everything is an
object, then who is the subject? This body is an object and
everything that is outside also is an object. Who is the
subject? The subject is missing. It is like a drama without
actors; the actor is missing but the drama is going on.
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The real deciding principle, which is the knowing
subject, seems to be missing in this world of perceptions,
and this is the reason why there is struggle and infinite
effort on the part of people to achieve something whose
nature is not clear to their minds. What we are trying to
achieve in life is nothing but the realisation of the subject
which we have missed in the world of objects. We see only
objects, including our own body, and we cannot see the
subject anywhere. Yet, we know there cannot be objects
without the subject. The subject is absolutely necessary in
order that it may give meaning to the very perception of
objects. But it is eluding the grasp of the mind since the
subject cannot be grasped by any means, because the
subject is the grasper. Just as we cannot see our own eyes,
we cannot know the subject. “Who can know the knower?”
— is the question of the Upanishad. Who can see the seer,
and who can know the knower? Nobody can see the seer,
and nobody can know the knower, but this is precisely the
great question of life. How can there be meaning in
anything unless there is somebody who knows things and
sees meaning in things?

So, the practice of yoga is an attempt at self-recognition
in various degrees. It is not a contact in the sense of one
thing impinging on another, but a self-awakening, by
degrees, of the subject who has missed itself in the
conglomeration of perceptions of objects which it has
mistaken for realities. They are not realities, because their
reality, their meaning, their significance or value depends
upon their connection with the subject, whose absence will
remove all significance from life. Sometimes it is said that
any number of zeros makes no sense, but if we put one
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tigure in front of them, it may become millions. All zeros
assume a tremendous importance the moment we put one
figure in front of them; otherwise, they are an empty series
of zeros. Likewise, all these wonderful objects of the world
are like many zeros without any sense. They are millions
and millions in number. They are like millions of zeros.
What is the use of millions of zeros? They mean nothing.
But if we add one figure in front of these zeros, we will
know how vast is our wealth. Such is the meaning that
objects assume, the world assumes, when we add ‘one’; and
that ‘one’ is the subject. But where is the subject? Great
poets like Kabir Das have sung, “People search for it in
Brindavan and search for it in Ayodhya, and find it
nowhere.” We search for the subject in all places, and it
cannot be found anywhere. It cannot be found anywhere
because it is not any object.

We know the story of ten people trying to cross a river,
and afterwards they tried to find out if all had crossed the
river or if someone had drowned. One of them started
counting to see whether all ten were there or not. He made
all the people stand in a line, and he began to count: one,
two, three, four, five, six, seven, eight, nine - the tenth was
not there. He forgot that he was the tenth man, that the
counter himself was the tenth man. He said, “Only nine are
there. Oh, one is gone!” Then he said to someone, “You
count, you count.” So, another man came forward and the
previous man stood in the line, and the other man also said,
“Only nine are there. Oh, one is gone!” So he said to
someone, “You count, you count.” A third man came
forward and the second man stood in the line, and again it
was found that only nine were there. So everybody said,
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“Nine.” They started weeping, “Oh, one brother has gone.
One of our brothers has been drowned in the river.” They
hit their heads until blood started flowing and they were in
pain, and cried, “My brother is dead!” They shaved their
heads for sorrow of their brother’s death.

Then one gentleman passing on the way said, “Why are
you all crying?” They said, “One of our people is dead; he
drowned in the river while crossing it.” “Is it so? How many

»

were you?” “We were ten.” “Ten? But you are ten.” “No, we
are nine,” one man said. “Now see,” he said and counted
again; and again there were nine. "My dear friend,” said the
gentleman, “you are the tenth man. You have forgotten to
count yourself!” “Oh, I see. Now it’s okay.” The bleeding
and pain had gone, and he did not cry any more. He
recognised that the counter had to be counted as well; he
could not be excluded.

This person who comes like a good Samaritan and says,
“You are the tenth man,” is the Guru. We are unnecessarily
crying, “I have lost everything!” We have lost nothing,
because what we have lost is ourself only. That we have
missed, and we have forgotten that we have lost ourself
under the impression that we are one among the many
things in the world. The awakening, therefore, is of the
subject, by the subject, for the sake of the subject - a
principle which is impossible for the logical intellect to
understand or the common mind to comprehend, because
this subject is not a grammatical subject. The grammatical
subject is different from the metaphysical subject or the
spiritual subject, which we are speaking of.

In Indian philosophical parlance, this subject has been
referred to by various terms such as the purusha, the
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atman, etc. But these are, again, only words for us which
cannot be understood unless their connotation is properly
explained and grasped. What is the use of chanting
purusha, or atman? We can chant anything, but it makes no
sense. These are only explanatory devices to convey the
meaning of what the real subject is. As I mentioned to you,
it is not a subject in grammatical sentences, but a principle
that determines the significance of all perceptions and
experiences. Our experiences have no meaning if the
subject is absent. The whole of philosophical studies may be
said to be an unravelling of the nature of the subject of
knowledge, whether it is of the East or the West. And the
various schools of thought and philosophy are only systems
of discovering the characteristics of the subject from
different angles of vision, from various standpoints.

Yoga takes up this subject and girds up its loins to solve
this mystery of the lost tenth person. The tenth person, to
give the analogy already cited, is the very same person who
observes, calculates and experiences the world of objects.
The meaning that we see in the world is due to the presence
of the subject reflected and focused through these objects of
the world by means of the media of space and time. The
light of the mirror does not belong to the mirror - it
belongs to some other shining object. The mirror does not
shine. If we keep the mirror in darkness, we will not even
know that it is there. But if we keep it in the sun, it will
shine and we cannot see the mirror at all. There will be only
a reflection and a tremendous piercing light emanating
from the mirror. The mirror will be invisible due to the
glare which is reflected through the mirror.
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Likewise, the light of the Supreme Subject - which is
consciousness reflected through the medium of the various
things of the world, including the mind and the intellect -
creates a kind of confusion, just as there can be confusion
between the light and the mirror. One cannot see the
mirror at all, because so much glare of light is passing
through the mirror. The subject, which is consciousness,
permeates the world of objects through and through, from
top to bottom, so intensely that one thing is mistaken for
the other. The object is mistaken for the subject and the
subject is mistaken for the object. This is called adhyasa in
Sanskrit terminology, or the superimposition of one
character upon another, mutually exclusive of each other.
When we say, “I am tall, I am short, I am happy, I am
unhappy,” etc., what happens is that we transfer the
characteristics of the body and the mind to the atman. The
atman or consciousness cannot be tall or short, nor is it
happy, nor unhappy. Some characters which do not belong
to it are transferred from the bodily encasement and the
world of objects to consciousness, and then we say, “I am
such-and-such, I am so and so,” etc., etc. Conversely, we
transfer the character of consciousness to the body, and
then we say, “I am here, I am conscious, I exist.” When we
say “I exist”, we transfer the consciousness aspect of our
being to the body aspect.

Existence and consciousness are not the qualities of the
body; they belong to something else altogether, which is the
real subject. But that is transferred to the body and we then
say that the body exists, that the body is conscious. The
body neither exists, nor is it conscious, but the mutual
interposition of characters has created this confusion called
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world experience. The practice of yoga attempts to carefully
distinguish between these two factors of subjectivity and
objectivity in experience and analyse these threadbare, to
the root, until the true nature of both these aspects is
carefully known.

As we proceed higher and higher in the analysis of the
nature of the subject, we will realise that two things happen
- two events take place, two types of experience begin to
manifest themselves. Number one: the subject slowly
expands its ken of perception and experience beyond the
limits of the body and intensifies itself in quality,
simultaneously widening the perspective of the jurisdiction
of its knowledge. Secondly, the objective world slowly
diminishes in importance, because the more the subject
expands, the more also the object diminishes in quantity.
Why does the world look so big? The world looks so big
because we are so small. Suppose we become big - the
world will look small. As the subject goes on expanding
further and further, the world of objects will become
smaller and smaller comparatively, so that when the subject
becomes all-comprehensive, the world will vanish
altogether. There will be no world at all, because all of the
objects will be comprehended within the subject. This is a
far, far end in view, to be reached after very much effort.
The purpose, the central aim of the practice of yoga, is to
make one absolutely independent — almost omniscient and
omnipotent, deathless, immortal, as the scriptures have
been telling us again and again.

The practice of yoga requires us to undergo certain
disciplines - disciplines that are necessary in the light of the
vision that we have in front of us. The vision is of the
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Eternal, and as it was pointed out, all characters of
externality, which have assumed such an importance in our
present-day life, have to be seen through to their true
colours. It is the perception of externality that is responsible
for the distraction of the senses and the agitation of the
mind. Yoga, therefore, attempts primarily at a subdual of all
distraction and a removal of agitation of every kind. There
are various types of agitation, and in systematic expositions
of yoga such as the one given to us by the Sage Patanjali and
exponents of that nature, we are told that the agitation is of
various types and of various degrees, and that every
agitation has to be subdued.

Agitation is the cause of restlessness, unhappiness, and
even birth and death, ultimately. We have to subdue all
types of restlessness, distraction and agitation - right from
the bottom to the top. Immediately, what we observe is that
our body is restless. We cannot sit at any place for even five
minutes — this is our main malady. No one can sit for half
an hour or one hour at one place. The body jumps from
one place to another place due to restlessness. Sometimes
we do not know why it is that we are moving from place to
place. We are simply driven by a habit and an incitation of
the muscles and the nerves. Muscular and nervous agitation
has to be subdued. Internal to the physical structure of the
muscles and the nerves, we have the senses and the pranas;
they are also restless. There is agitation of the pranas. There
is an upheaval which causes arrhythmic movements in the
flowing of the breath. Simultaneously with the agitation of
the pranas, the muscles and the nerves, there is agitation of
the senses. The eyes want to see many things, the ears want
to hear many things, and they want variety. We do not

47



want to go on seeing the same thing for the whole day. The
eyes also want variety, so we look here and there in twenty
places as we walk; that is agitation of the senses. Why do we
look in twenty places? What is the purpose? We gain
nothing - it is a kind of habit of the distracted senses. So,
the senses are agitated; the mind is agitated; the intellect is
agitated. Finally there is an agitation of consciousness,
which is the cause for all these lower agitations. The master
himself is agitated - the commander-in-chief is restless, and
therefore the whole army is restless. Yoga takes up this
matter in right earnest and wants to control these
distractions and agitations perfectly, to the very core.
Therefore, it is necessary to analyse the types of agitation
which makes us unhappy.

Ordinarily we cannot know that we are agitated at all.
We say, “I am perfectly all right, what is wrong with me?”
because we have become one with the agitation. As our
minds and consciousness have got identified with the
restless condition which we have mistaken for our real
being, we cannot detect that there is some mistake in us.
When we have become one with the mistake itself, how will
we know that it is there? We are an embodiment of
blunder, mistake, error, misconception, miscalculation; and
how are we to know that such a thing has happened unless
there is somebody to observe, point out and tell us
something is wrong with us? Here is the necessity for a
spiritual guide, a master, because one who is involved in
agitation, restlessness, and illness of this character cannot
recognise that such an event has taken place. It is, therefore,
necessary to find out circumstances and conditions which
are conducive to the scientific method of discovering the

48



character and the nature of these agitations which
constitute, ultimately, what we call the flux of individuality.

Our so-called individuality is not a static being, just as a
flowing river is not static. The river Ganga is not a static
body of water; it is a moving series, and yet it looks as if it is
there permanently. Just as we do not see a single picture in
a film in a cinema but see a series of passing pictures —
which we cannot know because of the incapacity of the eyes
to catch up to the speed of the movement of the pictures -
the consciousness has got identified with a transitional
movement of the structure of this body, and so it is unable
to discover that there is a movement of the constitution or
structure of this body. The whole individuality is nothing
but a bundle of agitations. This is true not only from the
point of view of science and physics, but also from the point
of view of psychology. The great discovery of Buddha was
nothing but this: that everything is a set of agitations,
movements, transitions, and it is all phenomena - there is
nothing noumenon in this world, but we cannot discover
this truth because we got identified with the phenomenon
that is the world.

It is necessary to find the circumstances under which
we have become identified with this set-up of transition,
process. The individual body, which is a little bit of the
process of universal movement, is mistaken for a located,
centralised, physical object because of the selective habit of
consciousness which excludes certain characteristics that
are not necessary or relevant to its attachment to this
location called the body, and centralises or pinpoints itself
on a group or set of agitations and considers that as its own
body. If we put blinkers on both our eyes and do not see
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either side of the river, and see only a little bit of the river, it
looks as if the river is static. We cannot see the motion of
the river. We see only one inch of the river and cannot see
the movement even though there is such a big torrent
flowing, due to the blinkers that we have put on, which is
the limitation of our consciousness to a pinpoint in the vast
process which is called the flow of the river.

Likewise, the consciousness has got tied up to a
pinpointed location of this entire process of universal
evolution, and that pinpointed location is this body. But
this is a big mistake. A set of agitations has been mistaken
for a static object, a reality by itself, which is ‘being’.
‘Becoming’ has been mistaken for ‘being’. The true Being is
something different from what we mistake for being. The
world of objects is not static — not even this body is static, as
it has been analysed. Nothing in this world is permanent.
Everything moves. Everything is in a state of hurrying
forward to a destination which the mind cannot
comprehend at present. This universal movement of forces
towards a destination is not grasped by the consciousness
on account of its tethered condition to a location called the
body or individual objectivity. Then there is a consequent
transference of property from object to subject, from
subject to object, etc., by way of adhyasa.

The control of this entire process, the mastery one gains
over these agitated conditions, right from the body up to
the spirit, is the process of yoga. Asana, pranayama,
pratyahara, dharana, dhyana and samadhi are only
technical names that yoga mentions for these techniques of
subduing the agitations of imagined individuality by a
consciousness that gains control, gradually, through a
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process of discrimination and concentration. Therefore, it
will be clear now that yoga is a very scientific process,
calling for intense discipline in right earnest, with a
wholehearted ardour of dedication and surrender to the
cause, which, when it is achieved, is supposed to solve all
the problems of our life.
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Chapter 5
THE PRACTICE OF BEING ALONE

The Supreme Being, in mystical language, has often

been referred to as the Alone, the Independent, or the
Absolute. The aloneness of Reality is of a strange character,
quite incompatible and incomparable with the aloneness
that we as individuals feel when we are away from human
society.
The aloneness of a human individual is due to isolatio
n from human society or society in general. But the
aloneness of the Supreme Being is due not to isolation, but
to all-inclusiveness. Because of an incomprehensible
inclusiveness of the nature of the Supreme Being, it is
symbolically and metaphorically designated as the ‘Alone’.
It is the Alone, because everything is in It - nothing is
outside It. Inasmuch as nothing is outside It, It is not a
social being. There is no society for God because God is the
One, Single, Incomparable Existence.

This aloneness is reflected in the lower degrees of
manifestation also, and on rare occasions we, too, like to be
alone. When circumstances in life so arrange themselves
that nothing pleases us, and when a time comes that we
seem to be fed up with all things - we had enough of
everything — then we would like to be alone. “Don’t disturb
me,” people say. “Let me be alone.” At the time when we
are alone, we seem to be happier than when we are in the
midst of people. The spirit of renunciation takes possession
of a person under rare conditions, but such a spirit does not
come to us when we are immersed in worldly activity and
mistake social relationship for ultimate reality. Many a time
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we get caught up in the network of relationships to such an
extent that our real nature is totally obliterated, for all
practical purposes. What we really are gets immersed in
what we are not, so that we can be said to be living a false
life of external relationships, completely oblivious of the
true life which is really ours. As I mentioned, it is on rare
occasions, under extraordinary circumstances, that we like
to be alone — otherwise, we always like to be in the midst of
people.

The desire to be in the midst of things is due to a false
sense of values; it is not our true nature. We get identified
with the false bodily personality so intensely, its various
kinds of limitations and shortcomings speak in such a loud
noise, that it is impossible for us to exist without social
relationships. It is our sense of intense limitation that
compels us to be in the midst of society. The more we are
limited and finite and inadequate, the more we require
relationships with other people and things. But this state of
affairs will not go on for a long time, because the truth will
assert itself one day or the other.

It is not true that we are social individuals. It is not true
that we are finite. It is not true that we are limited in any
manner whatsoever. The sense of limitation is an
imposition on our real nature due to various factors. The
singleness and the unitary character of our being asserts
itself sometime or other in each one’s life. No one has been
born in this world who was fully satisfied with human
society. Each one has died with a curse and a complaint
against human nature and society. Everyone thought that it
is gold, but finally died with the feeling that it is rusted iron.
This is the history of mankind right from creation to this

53



day, and we do not know how long it will continue. The
reason is that there is a miscalculation of values due to the
weddedness of consciousness to the senses, and the
dependence of our consciousness on the reports of the
senses.

The practice of yoga takes into consideration, takes note
of the essential character of ‘being’ reflected in some
measure in one’s individuality, and taking its stand on this
pedestal, rises above to the next step of a more expanded
condition of being. As it was pointed out, the stages of yoga
are the stages of expansion in the dimension of
consciousness which is, at once, a dimension of being.
Consciousness is ‘being’. They are inseparable. So the more
we expand the dimension of our consciousness, the more
also we expand the dimension of our being so that every
step in the practice of yoga is a rising into higher levels of
being — which means to say higher stages of inclusiveness,
comprehensiveness, totality, and adequacy. Towards this
purpose, the constituents of our individuality have to be
disciplined. The various factors that make up our nature, as
it is today, have to be brought into a focus of concentration,
organised systematically, and arranged methodically for the
purpose of an onward march into the higher levels of being
and consciousness.

For this purpose, as it is in the case of a laboratory
worker or a scientist, leisure is necessary. We should not be
busybodies throughout the day. Leisure - time to think and
freedom to ponder over the nature of things - is essential so
that the necessary steps may be taken in the direction of a
further achievement. We should not be always in a
condition of muddle and confused relationships. We
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should not be like automatons or puppets which are driven
by powers external to themselves.

Every step in the practice of yoga is a step towards
greater and greater freedom - the freedom not imposed
upon us by social contact, but the freedom that arises on
account of inclusiveness in a larger and larger measure of
our own being. So the freedom that we achieve here is not
dependent on external factors. It is not like the freedom of a
minister or a king, which is a false freedom tentatively
erected by social factors which can fall down and crack at
any moment when these factors disintegrate. Spiritual
freedom, the freedom achieved through the practice of
yoga, is another name for expansiveness of being itself, so
that there is no question of its cracking or falling down.
And it is a permanent freedom, whatever be the measure or
extent of its realisation.

So, first of all, let there be a little leisure to think and to
be with one’s own self. This is a very important factor to
remember. One has to be with one’s own self for sometime
every day. Mostly, we are with other people; we cannot be
alone. We are always with some friends. This irresistible
pressure to be in the company of other persons and things
is a disease of the mind, ultimately, from the point of view
of our real goal and purpose. How is it possible for a person
to be so involved in externals that one forgets one’s own
self, loses oneself, and takes what one is not for what one is,
so that one seems to be gaining everything and losing one’s
own self? “What does it avail you if you gain the whole
world and lose your soul?” said Christ. The meaning of his
teaching is that we may g